Between the seventh and the ninth century holy men acquired a new role. They no longer just exorcised demons and healed diseases but also foretold people when they would die. This development was caused by a shift in religious belief. Under the influence of relentless preaching, people had come to think that salvation or damnation was determined by the state in which one found oneself at the moment of death. What was feared was a sudden death, which would not leave time for the necessary preparation through repentance and almsgiving. Contemporary holy men responded to this fear by offering their services as prophets. These activities incurred the criticism of coenobitic monks who were opposed to them for moral and metaphysical reasons.
In the mid-nineteenth century the English poet Alfred Tennyson chose as subject matter for one of his dramatic monologues the fifth-century Syrian holy man Symeon the Stylite. At the end of a long and rambling speech Tennyson lets Symeon declare: 'By the warning of the Holy Ghost, I prophesy that I shall die to-night, a quarter before twelve.' 1 Tennyson's Victorian audiences were most likely amused by this holy exactitude. However, had Symeon given the same speech to his devotees they would have reacted rather differently. For them such precision would have been a sure sign that Symeon had indeed received a revelation from God. A survey of Late Antique hagiographical texts reveals that almost all saints knew the time of their death in advance. What is almost entirely missing, however, are prophecies of the impending death of others. The situation in the Iconoclastic period was starkly different. At that time such prophecies were frequently made by holy men and were regarded by their hagiographers as an indispensible marker of saintly status. The present article seeks to explain how this change came about, and to reconstruct the debate that it engendered. 2 * * * During the Second Iconoclasm three individuals -Joannicius 'the Great', Peter of Atroa, and Gregory the Decapolite -acquired the reputation of being holy men. The authors of their Lives, Peter the Monk, Sabas the Monk and Ignatius the Deacon respectively, present their heroes as efficient wonderworkers. As one might expect the texts contain numerous episodes in which demons are driven out and bodily illnesses are healed. 3 However, there is a further type of miracle, which is given equal prominence, namely prophecies of impending death. Joannicius, Peter and Gregory know well in advance when their lives will end. 4 In the case of Peter and Gregory the prophecies are astonishingly precise. The former states that he will die within twelve days, whereas the latter declares that he will pass away on 1 January. 5 The hagiographers assure their audiences that the saints did indeed depart from this world at the specified days. Yet this is not all they have to say about this topic. Further inquiry into their texts shows that they also claim that the saints know when others will die. The Life of Peter of Atroa contains one; 6 the Life of Gregory the Decapolite five; 7 and the Life of Joannicius no fewer than twelve such episodes. 8 Analysis of two stories from the last text helps us understand the function of these prophecies. The first story concerns the monk Thomas who visits Joannicius in order to ask for his prayers. When Thomas is about to depart the following interaction takes place: 2 The secondary literature on this topic is very limited. The articles of Constas, Death and dying in Byzantium, and Dennis, Death in Byzantium, [1] [2] [3] [4] [5] [6] [7] are not relevant. Timotin, Visions, prophéties et pouvoir, [71] [72] [73] deals with the issue only in a very cursory fashion and with no regard for chronology. 3 For miracles of Joannicius and Peter of Atroa other than prophecies of impending death see Euthymiadis, Le miracle et les saints, 153-182. The secondary literature on the texts is scarce; see Mango, Two Lives of St Ioannikios, 393-404; and Mango, On Re-reading the Life of St Gregory, [633] [634] [635] [636] [637] [638] [639] [640] [641] [642] [643] [644] [645] [646] . See also now Efthymiadis, Hagiography from the Dark Age, 110-111. 4 Peter, Life of Joannicius, 68, 428D. 5 Ignatius, Life of Gregory the Decapolite, 78, 142.3-6; Sabas, Life of Peter of Atroa, 82, Sabas, Life of Peter of Atroa, 129, . The fact that the Life of Peter contains only one such story does not mean that the topic was not important to the hagiographer since the text contains several comparable but even more outré episodes. Peter is said to have been able to extend the life-spans of people who were about to die and even bring dead people back to life, cf. Sabas, Life of Peter of Atroa, 22, 47, 53; 119, 163, 173. 7 Ignatius, Life of Gregory the Decapolite, 43, 44, 45, 51, 58; 105, 107, 112, 123 . Gregory performs fifteen other miracles. See the brief comments in Pratsch, Hagiographische Topos, 291.
8 Peter, Life of Joannicius, 14, 15, 31, 36, 38, 57, 58, 59, 64, 65, 66, 67; [391] [392] 401, [405] [406] [422] [423] [427] [428] . Joannicius performs twenty-seven other miracles.
"Our divine Father said to the most pious Thomas: 'Be ready to take care of your soul and prepare the things that are needful for the dying because you will soon depart from this world.' And after a prayer had been spoken and they had been dismissed, the most pious Thomas, in keeping with the prophecy of the saint, took the greatest care, and having distributed well his possessions among the poor, he lived for another fifteen days and then died in peace."
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The meaning of this story is clear. Joannicius declares that Thomas will die soon and thus gives him a chance to ensure his salvation through the performance of good deeds, which he otherwise might not have done. What was at stake can be seen from the second story, which describes the fate of the metropolitan Inger. Joannicius foresees Inger's death and sends one of his guests, the monk Basil, to him in order to warn him:
Our divine father (sc. said): "Tell him this: 'If you wish to see the face of God, abandon your see and turn to repentance, for your death has already approached, and see to it that you do not lose your toils.'" When the saint said this and prayed for the men he dismissed them. And in keeping with the command of the father, Basil went to Inger and told him everything he had been charged with. He (sc. Inger) was moved to repentance for a little while but was then again ensnared by the glory of this transient and corrupting life and forgot what he had been told. Then after fifteen days he died while he was sitting on his throne without having said anything further and without having put his affairs in order. In the same hour the saint learnt this through his prophetic gift and having called the most admirable Eustratius he said, crying bitterly: "Know, brother Eustratius, that the miserable Inger has died, having been caught out unrepentant."
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In this story we encounter the belief that the 'toils', that is, the good deeds and ascetic feats, which one has performed during one's life, do not contribute to one's salvation if one does not die in a state of repentance. This belief goes a long way to explain why it was so important to know the time of one's death. It must have made people fearful of dying without forewarning. Indeed, it can be argued that such fear was the ultimate reason why the saints offered this particular service. 9 Peter, Life of Joannicius, 65, 427C: Φησὶν ὁ θεσπέσιος πατὴρ ἡμῶν πρὸς τὸν εὐλαβέστατον Θωμᾶν· Θέλησον φροντίδα τῆς σῆς ψυχῆς ποιῆσαι καὶ ἑτοίμασον τὰ πρὸς τὴν ἐξοδον ἔργα σου ὅτι ἐν τάχει τῶν τῇδε μεταναστεύσεις. Καὶ δὴ εὐχῆς γεναμένης καὶ ἀπολυθέντων, ἐμμελεστάτην φροντίδα κατὰ τὴν προφητείαν τοῦ ἁγίου ὁ εὐλαβέστατος Θωμᾶς ποιήσας, καὶ πάντα τὰ αὐτοῦ καλῶς διανείμας τοῖς πένησι, ζήσας ἄλλας πεντεκαίδεκα ἡμέρας ἐν εἰρήνῃ ἐκοιμήθη.
10 Peter, Life of Joannicius, 38, 406C: Ὁ δὲ θεσπέσιος πατὴρ ἡμῶν· Τάδε ἐρεῖς πρὸς αὐτὸν ὅτι· Εἰ βούλει πρόσωπον τοῦ Θεοῦ θεάσασθαι, τὴν μητρόπολιν ἐάσας τῇ μετανοίᾳ πρόσδραμε· ὁ γὰρ θάνατός σου ἤδη ἤγγικε καὶ βλέπε τοὺς καμάτους σου μὴ ἀπολέσῃς. Ταῦτα ὁ ἅγιος εἰπὼν καὶ τοῖς ἀνδράσι ἐπευ-ξάμενος ἀπέλυσεν. Ὁ δὲ Βασίλειος κατὰ τὴν κέλευσιν τοῦ πατρὸς ἀπελθὼν πρὸς τὸν Ἴγγερ, ἀπήγγειλεν αὐτῷ πάντα ὅσα διετέτακτο. Ὁ δὲ κάμπτεται μὲν πρὸς μικρὸν τῇ μετανοίᾳ, τῇ δὲ δόξῃ πάλιν τοῦ ῥέοντος καὶ φθαρτικοῦ βίου κλαπεὶς ἀμνημονεῖ τῶν λεχθέντων. Εἶτα μετὰ πεντεκαιδεκάτην ἡμέραν καθεζομένου αὐτοῦ ἐν τῷ θρόνῳ, μηδὲν τὸ σύνολον τούτου ἐπειπόντος μήτε τὰ κατ' αὐτὸν διαθεμένου, ἐξέπνευσεν. Ἐν αὐτῇ οὖν τῇ ὥρᾳ τῷ προορατικῷ χαρίσματι γνοὺς ὁ ἅγιος, προσκαλεσάμενος τὸν πανάγαστον Εὐ-στράτιον πικρῶς ἀποκλαιόμενος, φησίν· Ἔστω γινώσκων, ἀδελφὲ Εὐστράτιε, ὅτι ὁ ταπεινὸς Ἴγγερ ἀμε-τανόητος φθασθεὶς τέθνηκε. * * * The frequency of prophesies of death in the Lives of Joannicius, Peter and Gregory is all the more surprising as it was a relatively recent development. This can be seen from a comparison with the Lives of the two greatest holy men of the sixth and early seventh centuries, Symeon of the Wondrous Mountain and Theodore of Sykeon, who performed countless miracles, exorcising demons and healing all manner of diseases.
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Both saints are said to have known the hour of their death in advance.
12 Yet foretelling the death of other people plays virtually no role. There is only a single example in each text. According to his hagiographer Symeon knew that John, the stylite who had accepted him into his community and who had let him stand on a column next to him, was about to die. 13 Significantly, however, we are not told how John reacted to this prophecy. There is no reference to the need for repentance before the appointed hour, undoubtedly because John was a holy man himself. The story in the Life of Theodore is rather different. It is about a woman who wanted to know whether she would die before or after her husband. When Theodore told her that she would have the longer life she asked him to pray to God that she might die earlier.
14 The story then continues:
"And having been informed by a divine revelation, he said to her: 'God has granted your wish, take care now of your affairs, for you will die after not many days.' Having been dismissed in great joy at the answer that she had been given by the saint, she arranged her affairs well and departed from the human life after forty days."
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This episode bears a closer resemblance to the stories that we have discussed above. However, one must not forget that it is only one of more than fifty miracles that the saint performed during his life-time.
This raises the question: why did prophecies of impending death gain such an importance in the following centuries? In order to find an answer we need to turn to the spiritual and homiletic literature of the time. The first text to be considered is the Ladder of John Climacus, which dates from the first half of the seventh century.
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There we are told: "Some people enquire and wonder why when the remembrance of death is so beneficial for us God has hidden the foreknowledge of it from us. These people do not understand that God brings about our salvation through it (sc. the lack of foreknowledge) "'There is none in death that remembers you, Lord, and in the underworld who will confess to you?' Therefore I hasten, therefore I tremble, therefore I struggle, knowing full well that when the end of my life has arrived I will in no way be able to confess to God in the underworld. For there is no repentance in the underworld, there is no forgiveness of sin, it is not possible to obtain release in the grave. For our life is a fair, and when the fair is closed, nobody can do business there anymore. ... For hear what Scripture says: 'Death is rest for a man, whose path has been hidden, for God has closed (sc. the door) behind him.' For where God has closed (sc. the door), what repentance is then there?" 21 17 John Climacus, Ladder, 795D4-796A5: Ζητοῦσί τινες καὶ διαποροῦσι, τίνος ἕνεκεν οὕτως εὐερ-γετούσης ἡμᾶς τῆς τοῦ θανάτου μνήμης, τὴν τούτου πρόγνωσιν ὁ Θεὸς ἐξ ἡμῶν ἀπέκρυψεν, μὴ γινώσκο-ντες ὅτι τὴν σωτηρίαν ἡμῶν ὁ Θεὸς διὰ τούτου εἰργάσατο θαυμασίως. Οὐδεὶς γὰρ τὸν ἑαυτοῦ θάνατον προγνοὺς πρὸ πολλοῦ χρόνου τῷ βαπτίσματι ἢ τῇ μοναδικῇ πολιτείᾳ προσέτρεχεν· ἁπάσας δὲ τὰς ἑαυτοῦ ἡμέρας ἐν ἀνομίαις διέτριβεν, καὶ ἐν αὐτῇ τῆς ἐξόδου εἰς τὸ βάπτισμα καὶ εἰς τὴν μετάνοιαν προσήρχετο. For a discussion of this text see Llewellyn Ihssen, John Moschos' Spiritual Meadow, [107] [108] 18 See Haldon. The Works of Anastasius of Sinai, 107-147. 19 Anastasius of Sinai, Questions and Answers 17, 23.1-3: ΕΡΩΤΗΣΙΣ Λέγουσί τινες, ὅτι εἰ προεγίνωσκον οἱ ἄνθρωποι τὴν ἡμέραν τοῦ θανάτου αὐτῶν, λοιπὸν ἤμελλον πάντες μετανοεῖν. 20 Anastasius of Sinai, Questions and Answers 17, 23-24.4-14: ΑΠΟΚΡΙΣΙΣ Πάλιν δὲ ὁ προγνοὺς ὑπόθου ὅτι ἑκατὸν ἔτη μέλλει ζῆσαι, οὐκέτι ἀρετῆς ἢ δικαιοσύνης ἐφρόντιζεν, ἀλλὰ πᾶσαν αὐτοῦ τὴν ζωὴν ἐν ἀσωτίαις ὤν, καὶ ἁμαρτίαις κυλιόμενος, πρὸ ὀλίγων ἡμερῶν τοῦ θανάτου μετανοεῖν ἤρχετο. Καὶ ποία λοιπὸν χάρις τῷ ἀνθρώπῳ δουλεῦσαι τῷ Σατανᾷ ὅλον τὸν χρόνον τῆς ἑαυτοῦ ζωῆς, ὀλίγας δὲ ἡμέρας ἐξ ἀνάγκης δουλεῦσαι τῷ Θεῷ; See the brief comments in Munitiz, The Predetermination of Death, 13.
21 Anastasius of Sinai, On the sixth Psalm, 1096C7-D2: "Οὐκ ἔστιν ἐν τῷ θανάτῳ ὁ μνημονεύων σου, ἐν δὲ τῷ ἅδῃ τίς ἐξομολογήσεταί σοι;" Διὰ τοῦτο σπεύδω διὰ τοῦτο τρέμω διὰ τοῦτο ἀγωνιῶ, γινώσκων ἀκριβῶς ὅτι ἐπὰν τὸ πέρας τῆς ζωῆς μου φθάσῃ, ἐν τῷ ἅδῃ οὐδαμῶς τῷ θεῷ ἐξομολογήσομαι.
This passage shows that Anastasius was a rigorist who used fear of death as a means to improve the morals of his audience.
The picture can be completed through analysis of another collection of Questions and Answers, which in the manuscripts is attributed to Athanasius of Alexandria but which most likely dates from the eighth century.
22 Pseudo-Athanasius, too, is confronted with the question why we do not know the hour of our death. His answer resembles closely that given by Anastasius, another sign that the two surviving collections are reworked versions of a now lost common source. 23 However, Pseudo-Athanasius adds one element that is not found in Anastasius. He declares that "God has spoken through the prophet: 'In which state I find you, in that state I will judge you"'. 24 A similar phrase is found in a later section of the text. There Pseudo-Athanasius is asked how often God accepts repentance after repeated sinning. He replies that God knows the weakness of our nature and deals leniently with us but that one needs to be careful because a person that sins continually comes to despise God. 25 Then he makes the following comment: "Besides, since the end of our life is uncertain, we must guard ourselves lest we be caught out in sin and found unrepentant, and be given over to the never-ending punishment."
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This answer must have caused some anxiety because the topic is again broached at the end of the text where the interlocutor wishes to know what will happen to those who die as sinners. There we read again: "In what state a human being is caught out in his death, to that state he will also go, be it good or bad."
27 All these passages express the same notion, namely that the state in which one finds oneself at the moment of one's death will decide whether one will be saved or damned, regardless of what one had done before. Such a belief is already familiar to us. We have encountered it in the Life of Joannicius where the metropolitan Inger also performed good deeds but was caught out without having repented and was therefore thought to have gone to hell. 28 Thus we can οὐ γὰρ ἔστιν ἐν τῷ ἅδῃ μετάνοια, οὐκ ἔστι θανάτου συγχώρησις, οὐκ ἔστιν ἐν τῷ μνήματι ἄφεσις· πανήγυρις γάρ ἐστιν ὁ βίος ὁ ἡμέτερος, καὶ ἐπὰν λυθῇ ἡ πανήγυρις, οὐδεὶς οὐκέτι ἐκεῖ πραγματεύσασθαι δύναται. ... Ἄκουσον τί φησιν ἡ γραφὴ περὶ παντὸς ἀνθρώπου τὸν βίον τελευτήσαντος· "Θάνατος ἀνδρὶ ἀνάπαυσις οὗ ἡ ὁδὸς ἀπεκρύβη· συνέκλεισε γὰρ ὁ θεὸς κατ' αὐτοῦ. conclude that the prophecies of holy men were a response to a growing anxiety about dying in a state of sin. These fears were probably stoked by sermons about the hour of death, which often included dramatic deathbed scenes. A typical example of this genre is a sermon attributed to Ephraem the Syrian, which was a popular reading for the feast of All Souls. 29 There a dying man is made to say the following:
"Behold I have been caught out without having repented, and nobody is there who will ransom me. Behold, I beg, and there is nobody who will hear. Behold I am being condemned, and there is nobody who will save me. For how many times have I promised myself that I would repent, and have again done what is even worse." 30 Analysis of spiritual and homiletic literature has helped us understand how the fear of a bad death became lodged in the minds of the ordinary faithful. However, it also suggests that prophecies of impending death would not have been uncontroversial. The comments of John Climacus and Anastasius of Sinai contain an implicit criticism. Both men clearly considered such knowledge to be corruptive and would probably not have thought much of Joannicius, Peter and Gregory who considered foretelling of death to be one of their main tasks. * * * This raises the question: how were the activities of the three holy men regarded by their contemporaries? Since they were all ardent Iconophiles it might be thought that criticism was voiced by their Iconoclast adversaries. Unfortunately the scarcity of reliable sources makes it impossible to corroborate this hypothesis. One can point out that predictions of the deaths of others do not feature in what has been termed 'Iconoclastic Lives'. 31 The discrepancy is particularly obvious in the hagiographical oeuvre of Ignatius the Deacon. Ignatius crams as many prophecies of death as possible into his Iconophilic Life of Gregory the Decapolite but does not narrate a single story of this kind in his 'Iconoclastic' Life of George of Amastris, where he limits himself to stating that the saint himself knew the time of his death in advance. 32 However, this evidence may not be as significant as it first seems because not all saints conformed to the template of the 'holy man'. Moreover, literary form may also play a role. Some authors strove for brevity and presented to their audiences only a very small number 29 It was read out in tenth-century Stoudios. See Pentkovskij, Tipikon patriarkha Aleksija Studita, 236.5-7: и чьтет (с) сло(в) ста(г) ефрѣма.
30 Pseudo-Ephraim, On Those Who Die in Christ, 102.11-14: ἰδοὺ ἀμετανόητος ἐφθάσθην, καὶ οὐδεὶς ὁ λυτρούμενος· ἰδοὺ δέομαι, καὶ οὐδεὶς ὁ εἰσακούων· ἰδοὺ καταδικάζομαι, καὶ οὐδεὶς ὁ σῴζων. Καὶ ποσάκις γὰρ ἐν ἑαυτῷ μετανοεῖν συνετασσόμην, καὶ πάλιν τὰ χείρω διέπραττον. See also Marinis, "He who is at the point of death", 61-62. of miracle stories. These traits are very obvious in the Life of John, abbot of the Psichas monastery, which also contains no foretelling of death, despite the fact that the saint was an Iconophile confessor. 33 Thus it can no longer be ascertained whether or not the Iconoclasts rejected the notion that holy men could foretell the death of others.
However, this does not mean that there was no opposition at all. Criticism was voiced in monastic milieus that were staunchly Iconophile but preferred the coenobitic life-style over that of the holy man. At this point we need to return to the Lives of Joannicius. In the original Life, which was written by the monk Peter soon after the end of the Second Iconoclasm, we are told about a meeting of Joannicius with other champions of icon worship, including Theodore of Stoudios and some of his monks. During this meeting Joannicius told one of the visitors, Joseph of Kathara, to make preparations for his imminent death. Joseph heeded the saint's warning and distributed his possessions among the poor so that he was ready when he died eighteen days later.
34 This is a scenario we are already familiar with from the stories of Thomas and Inger. However, in this case a further dimension is added. According to the hagiographer Peter Jocannicius' foretelling elicited the following reaction from Theodore of Stoudios and his monks:
"Being scandalised by this, the Stoudites ... rebuked the saint not a little in their thoughts, saying this, too, in their minds: 'Who knows the death of each one apart from God alone?'"
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Here we thus have a group of people who denied that human beings, including holy men, can know the time of death of other people. What did the Stoudites find so reprehensible in such prophecies? One clue is given in the immediately preceding passage. Before Joannicius addresses John of Kathara he has a dinner-table conversation with his Stoudite guests. The topic of this conversation is the question of which virtue should be considered the most important. Everybody names a different virtue but when Joannicius mentions humility the others immediately agree with him.
36 This sequence is not coincidental. It is surely meant to shelter Joannicius from criticism that his predictions are a sign of spiritual pride.
However, this is not the only concern of the Stoudites. Their claim that only God has foreknowledge of each person's death shows that they are also worried about a potential blurring of the boundary that separates God from creation. When we look at Peter's explanations for Joannicius' talent we can see why it might have been considered problematic. Peter asserts that the saint knew things that are hidden from other people 'because his senses were exceedingly purified', and that 'that the purest mind learnt what would happen in the future'. 37 Such statements give the impression that the power of prophecy was an intrinsic part of Joannicius' self and that it had been acquired by him through his own efforts, which in a sense puts him on a par with God. Such a notion was clearly considered blasphemous by the Stoudites.
The impact of the Stoudites' criticism can be seen from the reworking of Peter's text by Sabas. As is well known Sabas omits any references to the Stoudites and speaks only in general terms about people who were present at the meeting.
38 However, he also gives us more detailed information about the debate:
When some of those who dined with him heard this, they thought to themselves in a crude and envious manner: 'What does he say? And who among human beings knows the death of his brother? For it is written: "Death is rest for a man, whose path has been hidden from him, for God has shut (sc. the door) against him." But if nobody knows his own (sc. death), how does he know that of another?' But they did not understand correctly the true meaning of these verses. For insofar one is a human being one does not know one's own death and that of one's brother. But insofar as one has the spirit of God in oneself, which explores the depths of God, to speak with the Apostle, insofar one can sense and see many and different things yet not what pertains to everybody but what pertains to most people, and not of whom one wishes but of whom it has been revealed through the Holy Spirit.
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Here Joannicius' powers are affirmed but at the same time considerably limited. Joannicius does not have his knowledge from himself but from the Holy Spirit that resides in him. Moreover, he is not in control of this knowledge but entirely dependent on what the Holy Spirit tells him. There is thus no question that Joannicius might have arrogated God's powers.
The passage is interesting for another reason. It gives us an insight into the manner in which the debate was conducted. According to Sabas the Stoudites cited Job 3:22, which they claimed denied human beings the knowledge of their own deaths, and then argued a fortiori that knowledge of the death of others would be even more impossible. This interpretation of the verse is not new. It already appears in a commentary on the Book of Job by the sixth-century Alexandrian exegete Olympiodorus: 37 Peter, Life of Joannicius, 53, 414C: λίαν τὰς αἰσθήσεις κεκαθαρμένος; 14, 391B: ὁ δὲ καθαρώτατος νοῦς ἐκεῖνος γνοὺς τὸ μέλλον γενήσεσθαι.
38 See Mango, Two Lives of Ioannikios, 395. 39 Sabas, Life of Joannicius, 28, 357C-358A: Ταῦτά τινες τῶν συνεστιωμένων ἀκούσαντες ἰδιω-τικῶς καὶ ἐμφθόνως ἐν ἑαυτοῖς ἐλογίζοντο· Τί οὗτος λαλεῖ; καὶ τίς γινώσκει ἀνθρώπων τὸν τοῦ ἀδελφοῦ θάνατον; "Θάνατος γὰρ ἀνδρὶ ἀνάπαυσις" γέγραπται "οὗ ἡ ὁδὸς ἀπεκρύβη ἀπ' αὐτοῦ· συνέκλεισε γὰρ ὁ Θεὸς κατ' αὐτοῦ. " Εἰ δὲ τὸν ἴδιον οὐδεὶς ἐπίσταται, τόν ἀλλότριον πόσον. ἀλλ' οὖν οὐκ ὀρθῶς ἐκεῖνοι τῆς γραφῆς ταύτης ὄντως τὴν ἑρμηνείαν ἐνόησαν· καθ' ὃ γὰρ ἀνθρωπός τις ἐστι ἀγνοεῖ τὸν ἑαυτοῦ καὶ τὸν τοῦ ἀδελφοῦ αὐτοῦ θάνατον, καθ' ὃ δὲ πνεῦμα Θεοῦ ἔχει ἐν ἑαυτῷ, τὸ τὰ βάθη τοῦ Θεοῦ ἀποστολικῶς ἐρευνῶν, κατὰ τοῦτο δύναται νοεῖν καὶ ὁρᾶν πάμπολλα καὶ ποικίλα οὐ τὰ πάντων ἀλλὰ τὰ πλείστων, καὶ οὐχ ὧν βούλεται ἀλλ' ὧν ἀποκαλυφθείη διὰ τοῦ ἁγίου πνεύματος. "Death is rest for a man, whose path has been hidden from him. The meaning is as follows: The path of death has been hidden from man, for man does not know when death will come because of its suddenness." 40 However, it is the first time that we find it quoted in a controversy. Of course, we need to ask: did the Stoudites really argue in this manner? Theodore never mentions Job 3:22 in his surviving writings. However, this does not mean that he did not have an opinion on the matter. At this point we need to turn to one of Theodore's catecheses: "Behold, your brother Liberius has been taken, too, and his death has filled at least my humble soul with contrition. For he was found, as they say, suddenly dead in his cell, lying crosswise in the shape of one who sleeps. And his end was thus. But we do not know how ours will turn out, and nor do we know what kind of death we will suffer. Will it be sudden, or after an illness? Will it happen on land or on sea? Will we be alone or together with brothers? ' And who knows the mind of the Lord? Or who has become his counsellor', so that he might know the day and the hour and the manner and the place of his own death?"
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Here Theodore quotes Romans 11:34: 'Who knows the mind of the Lord? Or who has become his counsellor?', which is part of a passage that emphasises the inscrutability of God's plans. 42 Significantly, Sabas alludes to a very similar verse, I Corinthians 2:16: 'Who knows the mind of the Lord that he may instruct him?' However, here the context is quite different. It is Paul's famous distinction between the man of the soul and the man of the spirit. The former is incapable of understanding God's mind but the latter knows it because he has the sprit, which explores the depths of God. By privileging this passage Sabas lets the Stoudites destroy their own argument. They can then indeed be said to have misunderstood Paul, that is the Paul of I Corinthians, and they can be disqualified as not being spiritually advanced. 43 40 Olympiodorus of Alexandria, Commentary on the Book of Job, 47.10-14: "Θάνατος ἀνδρὶ ἀνάπαυσις· οὗ ἡ ὁδὸς ἀπεκρύβη ἀπ' αὐτοῦ." ὁ δὲ νοῦς οὗτος· τοῦ θανάτου ἡ ὁδὸς ἀπεκρύβη ἀπὸ τοῦ ἀνθρώπου· οὐ γὰρ οἶδεν ὁ ἄνθρωπος, πότε ὁ θάνατος ἐφίσταται διὰ τὸ αἰφνίδιον.. 41 Theodore of Stoudios, Short Catechesis 112, 384.1-6: Ἰδοὺ προσελήφθη καὶ ὁ ἀδελφὸς Λιβέρι-ος· καί γε κατήνυξέ μου τὴν ταπεινὴν ψυχὴν ἡ κοίμησις αὐτοῦ. Εὑρέθη γὰρ, ὥς φασιν, ἐξάπινα ἐν τῇ κέλλῃ τεθανατωμένος, πλαγίως κείμενος ἐν σχήματι ὑπνώττοντος· καὶ τοιοῦτον μὲν τὸ τούτου τέλος. Τί δὲ τὸ ἡμέτερον ἀποβήσεται, οὐκ ἴσμεν· ἢ ποῖον θάνατον δώσομεν, οὐκ ἐπιστάμεθα. Ἆρα γὰρ ἐξαπίνης, ἢ προνε-νοσηκότες; ἆρα ἐπὶ τῆς ξηρᾶς, ἢ ἐπὶ τῆς ὑγρᾶς; ἆρα μεμονωμένοι ἢ συνημμένοι ἀδελφοῖς; "Καὶ τίς ἔγνω νοῦν Κυρίου; ἢ τίς σύμβουλος αὐτοῦ ἐγένετο," ὥστε εἰδέναι καὶ ἡμέραν καὶ ὥραν, καὶ τρόπον καὶ τόπον τοῦ οἰκείου τέλους; 42 Romans 11:33-34: Ὢ βάθος πλούτου καὶ σοφίας καὶ γνώσεως θεοῦ· ὡς ἀνεξεραύνητα τὰ κρίματα αὐτοῦ καὶ ἀνεξιχνίαστοι αἱ ὁδοὶ αὐτοῦ. Τίς γὰρ ἔγνω νοῦν κυρίου; ἢ τίς σύμβουλος αὐτοῦ ἐγένετο; 43 I Corinthians 2:10, 14-15: ἡμῖν δὲ ἀπεκάλυψεν ὁ θεὸς διὰ τοῦ πνεύματος· τὸ γὰρ πνεῦμα πάντα ἐραυνᾷ, καὶ τὰ βάθη τοῦ θεοῦ. ... ψυχικὸς δὲ ἄνθρωπος οὐ δέχεται τὰ τοῦ πνεύματος τοῦ θεοῦ, μωρία γὰρ αὐτῷ ἐστιν, καὶ οὐ δύναται γνῶναι, ὅτι πνευματικῶς ἀνακρίνεται· ὁ δὲ πνευματικὸς ἀνακρίνει [τὰ] πάντα, αὐτὸς δὲ ὑπ' οὐδενὸς ἀνακρίνεται. τίς γὰρ ἔγνω νοῦν κυρίου, ὃς συμβιβάσει αὐτόν; ἡμεῖς δὲ νοῦν Χριστοῦ ἔχομεν.
The worry that the boundaries between God and creation might be muddied is a new theme that is not yet found in the Ladder or in the Questions and Answers of Anastasius of Sinai and Pseudo-Athanasius. As we have seen there the morally corrupting effect of such knowledge is emphasised. However, this second theme is also present in Theodore's writings. In his Catecheses Theodore frequently warns his monks that they may die suddenly. Here one passage may suffice:
"Therefore I cry, beg, entreat you and roll in the dust before your feet: 'Let us not be caught unprepared; let not negligence close shut our term of life!'" 44 The uncertainty of the time of death thus becomes a goad for moral improvement, just as it had been in the sermons of Anastasius of Sinai and Pseudo-Ephraem.
However, it needs to be admitted that Theodore was not entirely consistent. In his Encomium of Theophanes the Confessor we read:
"What was his death like? After he had arrived there he lived twice eleven days and having foretold his last day to those who were with him, so that in this matter, too, he was shown to be righteous, he came to the Lord in ripe old age." 45 Here hagiographical convention asserts itself. The saint knows in advance when he will die. This gives the impression that Theodore was prepared to make exceptions for holy men, at least insofar as the knowledge pertained to their own death.
* * *
There was, however, a milieu that took a more uncompromising stance, the coenobitic community of Medikion, which produced two hagiographical texts, the Life of the founder saint Nicephorus, and the Life of his successor and confessor of icon worship Nicetas, written by the monk Theosterictus. 46 Nicephorus' hagiographer tells us that the saint made a journey to the capital where he fell ill, and then continues: "He himself (sc. Nicephorus) sensed through a divine revelation his departure from earth to heaven and his coming to God from the world, saying to those who were present: 'I will go in order to say farewell to the fathers there to whom God calls me, the road of my fathers. Let us hurry to the monastery, children, to see if I will be given the grace from God to be restored to the brothers alive. But not as I wish', he said, 'but as you (sc. wish), Lord.' And he left the city in a hurry. When they had reached the island of Chalkis, he was more seriously affected by the illness and knew that his term of life was approaching. He asked to partake of the divine and undefiled mysteries of our God and Saviour Jesus Christ, and having said amen and having partaken he died in ripe age, through a blessed and enviable end, on the fourth (sc. day) of the month of May." 47 At the first glance this looks like a conventional piece of Byzantine hagiographical writing: God informs the saint of his impending death. However, a closer look reveals that we are far from the certainties of the Lives of Joannicius, Peter and Gregory. The saint does not know the exact date of his death, and his wish to see his community one last time is not granted. Significantly, the hagiographer stresses that everything depends on the will of God, a theme with which we are already familiar from Sabas' Life of Joannicius.
Theosterictus, the author of the Life of Nicetas, took an even more extreme stance. His narrative includes accounts of the deaths of three persons, the steward Athanasius, the abbot Nicephorus, and finally Nicetas himself:
"The great Athanasius, the loyal and prudent steward, who had administered the affairs of the monastery in a good manner during many years, who had suffered much together with the father (sc. Nicetas), who was his fellow-fighter and helper, who had achieved many things in the coenobium, suffered an illness from which he died.
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Shortly afterwards our common father, Nicephorus, who had founded the monastery with the help of God, who had given all his possessions to God, who had been honoured by God and human beings, who was loved by all because of his mellow character, also ended his life, on the fourth (sc. day) of the month Artemisios.
49
When the time had come for him to pass away and be with Christ, since the illness was progressing more violently and was wasting his powers, when Sunday dawned, around the sixth hour, he (sc. Nicetas) stretched out his pious feet, which had run well in the confession of the faith, and departed together with the angels who had come to get him, on the third (sc. day) of the month Xanthikos." 50 47 Life of Nicephorus of Medikion, 18, 423-424: Αὐτὸς δ' ἐκ θείας αἰσθόμενος ἀποκαλύψεως τὴν ἀπὸ γῆς αὐτοῦ εἰς οὐρανὸν ἐκδημίαν καὶ ἀπὸ κόσμου πρὸς θεὸν ἐνδημίαν· «Ἄπειμι τοῖς ἐκεῖ πατράσιν συνταξόμενος, ἐφ' οἷς με θεὸς καλεῖ, τὴν ὁδὸν τῶν πατέρων μου, τοῖς συνοῦσι φήσας. Σπεύσωμεν ἐν τῷ μοναστηρίῳ, τέκνα, εἰ ἄρα γε προσχαρισθῇ μοι θεόθεν ζῶντα τοῖς ἀδελφοῖς ἀποδοθῆναι. Πλὴν οὐχ ὡς ἐγὼ θέλω, ἔλεγεν, ἀλλ' ὡς σύ, κύριε.» Καὶ ἐξῄει σπέρχων τοῦ ἄστεος. Καταλαβόντες δὲ τὴν Χάλκιδον νῆσον, πλείω ἀνωμαλίσας τῇ νόσῳ καὶ εἰδὼς τὴν ἑαυτοῦ προθεσμίαν ἐγγίσασαν, ᾐτήσατο μεταλαβεῖν τῶν θείων καὶ ἀχράντων μυστηρίων τοῦ θεοῦ καὶ σωτῆρος ἡμῶν Ἰησοῦ Χριστοῦ, καὶ προσειπὼν τὸ ἀμὴν καὶ μεταλαβών, μακαρίῳ καὶ ζηλωτῷ τέλει ἐν γήρει καλῷ μεταλλάττει τὸν βίον, μηνὶ μαΐῳ τετάρτῃ. 48 Theosterictus, Life of Nicetas of Medikion, 23, xxiii: Ὁ δὲ μέγας Ἀθανάσιος, ὁ πιστὸς καὶ φρόνιμος οἰκονόμος, ὁ καλῶς οἰκονομήσας τὰ τοῦ κοινοβίου πράγματα ἐν πολλοῖς ἔτεσιν, ὁ πολλὰ συγκακοπαθήσας τῷ πατρί, ὁ σύναθλος τούτου καὶ συνέριθος, ὁ πολλὰ κατορθώματα ἐν τῷ κοινοβίῳ πεποιηκώς, ἠσθένησεν ἀσθένειαν, δι' ἧς καὶ ἐτελειώθη. 49 Theosterictus, Life of Nicetas of Medikion, 24, xxiii: Μετ' οὐ πολὺ δὲ καὶ ὁ κοινὸς πατὴρ ἡμῶν Νικηφόρος, ὁ τὴν μονὴν τῇ συνεργείᾳ τοῦ Θεοῦ συστησάμενος, ὁ πάντα αὐτοῦ τὰ διαφέροντα Θεῷ καθιερώσας, ὁ παρὰ Θεῷ καὶ ἀνθρώποις τετιμημένος, ὁ πᾶσιν ἀγαπώμενος διὰ τὸ μέτριον αὐτοῦ τῆς γνώμης, τέλει τοῦ βίου καὶ αὐτὸς ἐχρήσατο μηνὶ Ἀρτεμισίῳ τετάρτῃ. 50 Theosterictus, Life of Nicetas of Medikion, 48, xxvii: Ὅτε δὲ ἐφέστηκεν ὁ καιρὸς τοῦ ἀναλῦσαι αὐτὸν, καὶ σὺν Χριστῷ εἶναι, τῆς νόσου σφοδρότερον κατεπειγούσης, καὶ τὰς δυνάμεις αὐτοῦ These passages seem entirely unexceptional if somewhat laconic. However, they are more significant for what they do not say than for what they do. The absence of any reference to foreknowledge of death is extremely unusual in Iconoclastic and post-Iconoclastic hagiography where virtually every saint is said to have known the time of his or her death in advance. 51 This suggests strongly that Nicetas' hagiographer deliberately avoided this topos. Indeed, one can argue that his reticence is a logical consequence of the saint's teachings. These teachings are presented in the form of a catechesis that Nicetas delivers to his monks: "Bringing them together more frequently in the church our most Holy Father taught, advised, begged, saying: 'Brothers whom grace has joined, let us consider why we have been brought together. Let us fight as long as we have time and let us not become lax through negligence. Let us multiply the profit of the soul as long as the fair is open. Because once it is closed nobody does business. He says: "In death there is nobody who remembers you, in the underworld there is no confession." Let us consider what kinds of punishment await those who sin indiscriminately and do not repent. Here the judge is well-meaning, here he is merciful, there he punishes. Here he forgives seventy-seven times, there he sends us to the outer darkness. Therefore let us work and toil here, without being unnerved by accidie. Let us run zealously, for there is need of running, and running strenuously in order that we reach the measure of perfection. Let us be sober, let us be vigilant, because our Lord will come at an hour when we do not expect it.'" 52 Speeches of abbots are not uncommon in Iconoclastic and post-Iconoclastic hagiographical texts. However, nowhere do we find such an emphasis on death and the afterlife. 53 The 52 Theosterictus, Life of Nicetas of Medikion, xxi: Πυκνότερον δὲ συνάγων αὐτοὺς ἐν τῷ κυριακῷ ὁ ἁγιώτατος πατὴρ ἡμῶν ἐδίδασκεν, ἐνουθέτει, παρεκάλει "Αδελφοί", λέγων, "οὓς συνῆψεν ἡ χάρις, μελετήσω-μεν συνεχῶς διὸ συνήχθημεν. Ἕως καιρὸν ἔχωμεν ἀγωνισώμεθα καὶ μὴ τῇ ῥᾳθυμίᾳ ἑαυτοὺς χαυνώσωμεν· ἕως ἡ πανήγυρις ἵσταται, τὸ κέρδος τῆς ψυχῆς πολυπλασιάσωμεν· ταύτης γὰρ λυθείσης οὐδεὶς πραγματεύεται. 'Οὐκ ἔστιν' , φησίν, 'ἐν τῷ θανάτῳ ὁ μνημονεύων σου, οὐκ ἔστιν ἐν τῷ ἅδῃ ἐξομολόγησις. ' Ἐννοήσωμεν οἷαι τιμωρίαι μένουσιν τοῖς ἁμαρτάνουσιν ἀδιαφόρως, καὶ μὴ μετανοοῦσιν. Ὧδε συμπαθὴς ὁ κριτής, ὧδε ἐλεεῖ, ἐκεῖ κολάζει· ὧδε συγχωρεῖ ἑβδομήκοντα ἑπτά, ἐκεῖ τῷ ἐξωτέρῳ σκότει παραπέμπει. Διὸ κάμνωμεν ἔνθεν ἐμπόνως, τῇ ἀκηδίᾳ μὴ ἐκλυόμενοι· δράμωμεν ζεόντως, δρόμου γὰρ χρεία, καὶ δρόμου σφοδροῦ, ἵνα φθάσω-μεν εἰς τὸ μέτρον τῆς τελειότητος. Νήψωμεν, γρηγορήσωμεν, ὅτι ᾗ ὥρᾳ οὐ δοκῶμεν ὁ Κύριος ἡμῶν ἔρχεται. 53 Life of John of Psichas, 11, .14: about different virtues; Life of Eustratius of the Agauroi, 38, : very general exhortation; Life of Macarius of Pelekete, 16, 161-162: about unanimity and orthodoxy. Moreover, these sermons are delivered immediately before death of the saints whereas the catechesis in the Life of Nicetas is integrated into an account of the saint's activities as abbot of Medikion.
which we have analysed before. The same motifs appear there: the quotation of Psalm 6:6 and the comparison of human life with a fair. This suggests that the monks of Medikion participated in an ongoing discourse. In this discourse the fear of death was used as a means to bring about moral improvement. Since nobody knows when he will die it is necessary to be prepared at all times. It is evident that this argument would lose much of its force if the time of death could be foretold. Thus one can argue that the hagiographer omitted such prophecies in the case of the three saintly figures Athanasius, Nicephorus and Nicetas because they would have been irreconcilable with the teachings of these men, even though this meant a radical break with hagiographical convention. By doing so he ruled out that human beings could in any way be sharers of the knowledge of God. 54 * * * The discussion so far has shown that two criticisms were levelled against the practice of foretelling deaths; that it was morally corrupting, both for the foreteller who would show himself to be prideful, and for the others who would become lax, and that it was a blasphemous arrogation of God's powers.
However, there was a third, potentially more dangerous, challenge to the claims that hagiographers made for their heroes, namely the simple disbelief that the predictions of the saints were derived from a supernatural source. This view is alluded to in Methodius' Life of Theophanes the Confessor, which dates to the Second Iconoclasm. 55 There we read:
"He, then, had got so close to God both before death and after death, that his servant who from the complete weakening of the strength of the body realised his invalidity and guessed that he would die, said to him on the seventh day of the month of March with some consolation: 'I guess, father, that you will die on the day of the holy Forty Martyrs together with whom you will also receive the inheritance of life as it is fitting.' But he said to him presently: 'No, child, no, but a little later. For I will be perfected on the twelfth day of the month when the martyrdom of the holy Codratus is celebrated'. Such an end had the pious one and thus did he foreknow his coming to the Lord and departure from the body, since the word of the one who speaks in the Lord and speaks through him what has been shown earlier by him had not weakened." 56 54 Theosterictus also denied that human beings can have visions of God. See Krausmüller, Diorasis Denied. 55 See Zielke, Methodios I., Methodius, Life of Theophanes Confessor, 55, 36.1-11: Οὗτος οὖν εἰς τοσοῦτον ἤγγισεν τῷ Θεῷ καὶ πρὸ θανάτου καὶ μετὰ θάνατον, ὥστε τῷ παντελῶς ἐξασθενῆσαι τῇ δυνάμει τοῦ σώματος συνεὶς τὸ ἄτονον ὁ τούτου λειτουργὸς καὶ τὸν θάνατον τεκμαιρόμενος φησὶ πρὸς αὐτὸν τῇ τοῦ Μαρτίου μηνὸς ἑβδόμῃ μετά τινος παρακλήσεως· <Ὑπολαμβάνω, πάτερ, τῇ τῶν ἁγίων τεσσαράκοντα ἡμέρᾳ μέλλεις τελευτᾶν, μεθ' ὧν καὶ τὸν κλῆρον τῆς ζωῆς ἐκδέξῃ ἐπάξια>. Ὁ δὲ πρὸς αὐτὸν ἑτοιμότατα· <Οὐχί, τέκνον, οὐχ οὕτως, ἀλλ' ἔτι μικρὸν ὕστερον· τῇ γὰρ δωδεκάτῃ τοῦ μηνὸς τελειοῦμαι, ἐν ᾗ καὶ τοῦ ἁγίου Κοδράτου τελεῖται ἡ ἄθλησις.> Οὕτως ἔσχηκε τὸ τέλος ὁ ὅσιος καὶ οὕτως προέγνω τὴν πρὸς κύριον αὐτοῦ ἐνδημίαν καὶ ἐκδημίαν ἀπὸ τοῦ σώματος, ἐπεὶ ὁ λόγος οὐκ ἠσθένει τοῦ ἐν κυρίῳ φ<θ>εγγομένου καὶ δι' αὐτοῦ λαλοῦντος τὰ παρ' αὐτοῦ προδεικνύμενα.
At first sight this episode appears to describe a standard foretelling of death. However, it deviates from the norm in two important ways. Firstly, the foretelling is very precise. This is a feature we are already familiar with from the Lives of Gregory the Decapolite and Peter of Atroa. However, it needs to be emphasised that the majority of hagiographers let their heroes make much vaguer predictions. 57 Thus we can conclude that Methodius aligns himself with the extremists. Secondly, Methodius juxtaposes knowledge of the future based on divine revelation with knowledge of the future based on the reading of outward signs. This juxtaposition, which has no counterpart in other hagiographical texts of the period, is evidently important for Methodius because he has already created an identical scenario in a previous episode. There a disciple guesses that the emperor will let the saint return to his cell where he may then die in peace but Theophanes prophesies that he will be exiled to the island of Samothrace. 58 The point that these two episodes drive home is that conjecture can be wrong or at least imprecise whereas true prophecy is always right and can therefore be very precise.
This raises the question: why was it so important for Methodius to make this point? The most straightforward explanation is that he was confronted with people who doubted that saints received their knowledge though divine revelation, and argued that they simply guessed the conditions of others from outward signs just like ordinary people do. The notion that conjecture is an alternative to prophecy is already found in Late Antique texts such as the Life of Syncletica. 59 Moreover, it appears again in the Life of Andrew the Fool where some people argue that the saint's knowledge of hidden things comes from God whereas others claim that it is the result of clever guesses. 60 These texts suggest that Methodius was challenging sceptics who did not think much of holy men in general. However, the matter is not quite as straightforward. In his Encomium of Plato of Sakkoudion Theodore of Stoudios exclaims: 'For who was better at guessing so as to foresee the future than him?' 61 This shows that devotees of saints could also have recourse to the same theory. The two sources of knowledge are neatly juxtaposed in the tenth-century Life of Nicephorus of Miletus. As an imperial cleric Nicephorus took part in a military expedition to Sicily, which ended in a complete rout. At this point the hagiographer makes the following comment: "The pure Nicephorus foreknew what would happen, on the one hand because of his own cleverness for he saw that the generals were very undisciplined, and on the other hand also from a local visionary ... whose name was Prasinacius."
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Here Nicephorus' foreknowledge is said to have been derived from two sources: the saint's own shrewd observations of the lack of discipline among the soldiers; and the prophecy of a local holy man who had his information directly from God. It is evident that the former way of gaining knowledge is not presented as something inferior. Indeed, there may be a supernatural element there, too. Nicephorus is characterised as 'pure', which suggests that his powers of perception were heightened beyond those of normal man and that he therefore always guessed correctly. Thus one can argue that the people whom Methodius targeted were not unbelievers but rather proponents of a different kind of sanctity, which sought to reduce the supernatural element to a minimum and thus close the gap between holy men and ordinary human beings. In this context it is worth noting that the hagiographer of Nicetas of Medikion does not present his saint as a clairvoyant who knows the thoughts of his monks but rather as an experienced doctor who makes inferences about the inner states of the monks based on outward appearances and manners. 63 This raises the question: why did Methodius find this view so reprehensible? Lack of evidence prevents us from giving a definitive answer. However, it should be noted that Methodius had close contacts with eremitic milieus. 64 These contacts may account for his affinity to the hagiographers of Joannicius and Peter of Atroa.
* * *
To conclude: Between the seventh and the ninth century holy men acquired a new role. They no longer just exorcised demons and healed diseases but also foretold people when they would die. This development was caused by a shift in religious belief. Under the influence of relentless preaching, people had come to think that salvation or damnation was determined by the state in which one found oneself at the moment of death. What was feared was a sudden death, which would not leave time for the necessary preparation through repentance and almsgiving. Contemporary holy men responded to this fear by offering their services as prophets. However, not everybody approved of their new role. In the early ninth century coenobitic milieus rejected the notion that the time of death could be foreknown because it corrupted both the foreteller who would become prideful, and the beneficiaries who would become lax. Moreover, they insisted on the impermeability of the ontological boundary between God and creation, asserting that human beings could not have the same powers as God. Such criticism forced the devotees of holy men to tone down their claims and 62 Life of Nicephorus of Miletus, 10, 142: Προγνοὺς ὁ καθαρὸς Νικηφόρος τὰ πραχθησόμενα τὸ μὲν ἀπὸ τῆς οἰκείας μάλα συνέσεως· ἑώρα γὰρ ἀναγωγίαν πλείστην τῶν στρατηγῶν, τὸ δὲ καὶ ἀπό τινος τῶν ἐν τῇ χώρᾳ θεοπτικῶν ... Πρασινακίου καλουμένου.
63 See Krausmüller, Diorasis Denied. 64 Methodius was a friend of Joannicius and did not get on with the Stoudites, see See von Dobschütz, Methodios und die Studiten, 41-105. to emphasise the sovereignty of God. Potentially even more problematic was another argument, namely that prophecies of death were not the result of divine revelations at all but rather based on a shrewd assessment of people's appearances and manners. This view was held not only by those who rejected the concept of sainthood altogether but also by coenobitic milieus, which did not accord their leaders supernatural powers of perception, thus again emphasising the gulf that separated human beings from God. The devotees of holy men reacted by stressing that reading outward signs could only ever give imprecise knowledge and that the precision with which holy men made predictions was proof that they derived their knowledge from God. The bitterness of the controversy is all the more astonishing as both defenders and detractors of holy men were opposed to Iconoclasm. This cautions us not to see the Iconophile party as a monolithic group.
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